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As historical musicology has grown in recent years to embrace cross-disciplinary perspectives and consider music not only on its own terms but also in relation to larger social, cultural, and historical trends, the study of the music of Johann Sebastian Bach has benefited from increased attention to the theological contexts in which he and his Lutheran contemporaries lived and worked. This trend has led to significant focus on the writings of Martin Luther and Lutheran theologians of the seventeenth and eighteenth centuries, and on how these writings relate both to the texts Bach and his contemporaries set to music and to the musical settings themselves. Scholars have provided significant new insights into Bach's church cantatas, his major vocal works, and even his instrumental music through the lens of historical theology.
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In this article, however, I seek to turn that lens around. My question is not what theological sources influenced Marian church cantata texts in early eighteenth-century Germany, but rather what Marian theology was communicated to congregants through the texts of church cantatas performed on Marian feast days. In other words, how might Marian theology have been heard by Lutheran congregants through church music of the early eighteenth century? After providing an overview of the three Marian feasts in the Lutheran church year and outlining my research approach, I analyze the cantata texts for these three feast days in 57 sources published between 1704 and 1754. I conclude with some broad reflections on the ways theology is communicated differently in church music (and particularly in church cantata texts in early eighteenth-century Lutheranism) than it is in other theological sources, such as biblical commentaries or published sermons.
This study is intentionally limited to printed annual cycles of church cantatas, since they are texts that were made available to congregants in published form. We know that many of the cantata librettos in this study were set to music and performed in particular church services. For others, we do not have extant compositions based on the texts. However, the fact that these texts were written and published for church performance highlights their role as important resources for the study of theology as conveyed in church music. And the printing of the texts reflects not only their importance in eighteenth-century Lutheranism, but also their value for modern researchers; because the cantata itself was in many ways considered an ephemeral genre, with a cantata expected to be performed only once, only a fraction of the musical settings have survived. By studying the published texts, we arrive at a fuller understanding of the genre than could be achieved by studying only extant musical settings.
As this study makes clear, such cantata librettos did not present a Marian theology that is categorically different from other theological sources such as published sermons and Bible commentaries. They did, however, provide a more intentionally limited, and sharply focused, selection of Marian theology than did sermons and commentaries. The crystallization of Marian theology in church cantatas thus served to bring to German Lutheran congregations rich and clearly defined understandings of Mary through liturgical song. Furthermore, the cantata texts demonstrate that as theology became crystallized in cantata texts, one primary theme tended to emerge for the feast day-generally a theme that was present, but not as prominent, in sermons and commentaries.
Marian Feasts in the Lutheran Church Year
As has been well documented, Martin Luther held Mary in high regard. Luther wrote an extensive, and beautiful, commentary on Mary's Magnificat in which he praised her as the Mother of God and as an example for all Christians. He also encouraged prayer to Mary and affirmed her perpetual virginity.
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Luther did, however, reject medieval practices of Mariology that he saw as dishonoring not only God, but also Mary herself. In his liturgical reforms, he removed three Marian feast days that he saw as closely connected with such medieval Mariology: the feasts of Mary's Conception, Birth, and Assumption.
3 But Luther did retain three significant Marian feast daysthe Annunciation of Mary, the Visitation of Mary, and the Purification of Mary (see Table 1 All three of these Marian feasts grow out of the Gospel narrative in Luke 1 and 2. Each tells some part of Mary's story in relation to Jesus's birth, and the feasts' dates were chosen so as to fit with the life of Jesus as celebrated in the annual church year, and particularly in relation to Christmas Day. Mary's story in the Gospels begins in Luke 1:26-38, the Gospel reading for the Feast of the Annunciation of Mary, with the angel Gabriel being sent by God to Mary. The Gospel tells of Gabriel's announcement to Mary that she would bear a son, Jesus the Messiah. Mary asks how this will be since she is a virgin. And at Gabriel's explanation that it would come about through the work of the Holy Spirit and the power of the Most High (the epigraph for the New Testament image on the right in Figure 1 ), Mary replies: "Behold, I am the Lord's maidservant; let it happen unto me as you have said."
6 The Epistle for the Feast of the Annunciation of Mary contains the prophecy of the Messiah's birth: "Behold, a virgin is pregnant and will bear a son, who will be called Immanuel" (Isaiah 7:14). The next Marian feast day in the Lutheran Church, the Feast of the Visitation of Mary, directly follows the account of the Annunciation in Luke 1. The Visitation Gospel begins, after the angel's departure, with Mary traveling to visit her cousin Elizabeth. In its story of Elizabeth and Mary (with the babies John the Baptist and Jesus in their wombs), the Gospel recounts Elizabeth's greeting to Mary: "Blessed are you among women, and blessed is the fruit of your 6 All English translations of German texts in this article are by the author unless otherwise noted. Messiah from the book of Isaiah: "And a shoot will rise out of the stem of Jesse, and a branch out of his root will bring forth fruit" (Isaiah 11:1). The third Marian feast, the Feast of the Purification of Mary, is actually the first in the church year, since it comes 40 days after the celebration of Jesus's birth on Christmas Day. The Gospel recounts the story of Mary and Joseph bringing the baby Jesus to the temple in fulfillment of the law.
9 But while the feast day is named for Mary, the focus of the Gospel is on Simeon, who has been promised by the Holy Spirit that he will not die until he has seen the Lord's Messiah. The Gospel culminates with Simeon's prayer, the Nunc dimittis, which begins: "Lord, now you allow your servant to depart in peace" (Luke 2:29, the epigraph for the New Testament image in Figure   8 Ibid., 18. 9 The ritual purification of the mother took place 40 days after the birth of a male child (Leviticus 12); at the same time, Mary and Joseph were fulfilling the redemption of the first-born son (Exodus 13 3). The Epistle for the Purification of Mary is connected primarily in its first verse: "The Lord, whom you seek, will suddenly come to his temple" (Malachi 3:1-4).
The three Marian feasts retained in Luther's liturgy were thus grounded both in the church year and in the Gospel story as told in the opening chapters of Luke. They present Mary as humble and accepting of God's will, as a servant who pours forth a joyous song of praise to God, and as one obedient to God's law.
The Printed Cantata Text as Theological Source
While Luther and later theologians wrote extensively-in commentaries and published sermons-about Mary and how she should be understood theologically, most congregants in eighteenth-century Lutheran churches would not have read these writings. Their theology of Mary would instead have been shaped primarily by their experience of the church service on these three Marian feast days each year:
10 through prayers, sermons, hymns, biblical readings, and concerted church music. By the early eighteenth century, the common form of concerted music in the Lutheran church was the cantata, a six-to eight-movement work for voices accompanied by instruments that was presented immediately after the chanting of the Gospel and before the sermon. Like the sermon, the cantata text was usually based on the Gospel for the day, presenting an exposition, interpretation, and application thereof.
The importance of the cantata in the liturgy led to the practice of printing cantata texts and making them available for congregants to purchase. Leipzig chronicler Christoph Ernst Sicul describes this practice in his 1717 statement:
So that this polyphonic music, especially on high festivals, may be heard with greater devotion, it has become custom for some time for the honorable cantor to have the texts of the music printed beforehand . . . under the title Kirchen-Music, so that everyone can provide himself with these and read along.
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In locations such as Bach's Leipzig, a center of publishing and the book trade, the printed texts were ephemeral: they were inexpensively printed in small booklets containing six to eight cantata texts, with the expectation that they would be discarded. As a result, relatively few such booklets have survived. However, cantata texts were printed in more substantial, and hence more lasting, form in other locales, with the texts for an entire church year printed in a single bound volume. Such bound cantata cycles are extant especially from court settings, such as Darmstadt, Gotha, and Weimar. In addition, many poets published annual cantata cycles in hope that the texts would be set to music and performed in various locations. Many of these published cantata cycles are still extant and provide a rich resource for the study of church music in early eighteenth-century Germany.
This article addresses cantata texts for the Feasts of Mary's Purification, Annunciation, and Visitation in 57 such printed cycles. While this study does not consider all extant published cantata cycles, it does include works by the best-known librettists of the period and represents a wide range of authors, locations, and publication years. The study could be expanded to consider unpublished cantata texts for which we have musical sources (such as the cantatas of J. S. Bach, Gottfried Heinrich Stölzel, Georg Philipp Telemann, and others). However, the high number of extant published cycles from a variety of authors, years, and locations provides a broad range of sources to consider Marian theology as conveyed in these church cantata texts.
The authors represented in these cycles include librettists well known today in relation to Bach, such as Salomo Franck, Johann Knauer, Georg Christian Lehms, Erdmann Neumeister, Christian Friedrich Henrici (Picander), and Christiane Mariane von Ziegler (see Table 2 ). The study also includes multiple printed cycles by librettists not as commonly cited today, such as Johann Conrad Lichtenberg and Christoph Stolzenberg. Nine of the cycles have no author attributed. The cities represented are throughout German-speaking Lutheran regions, with the most cycles originating in Darmstadt, Gotha, Leipzig, Nördlingen, Regensburg, and Weimar (see Table 3 ). As would be expected, most of the cycles originated in the central German regions, especially Saxony and Thuringia. Fig. 4 shows the geographic distribution for the cities in this study.
14 While the publication years range from 1704 to 1754, most of the texts are concentrated between 1711 and 1739 (see Table 4 ). This time frame covers not only J. S. Bach's compositional career, but, more important, the period during which the church cantata served as the main concerted music in the Lutheran Church in Germany. The period begins with the second edition of Erdmann Neumeister's noted Geistliche Cantaten statt einer Kirchen-Music 15 and continues through a few late examples of the genre in the years 1744-1754. While some composers continued to write cantatas after this time, the texts they set were primarily from the first half of the eighteenth century. 
Marian Theology in Church Cantata Texts
On the basis of these 57 published cantata cycles, I return now to the three Marian feasts in the eighteenth-century Lutheran Church. For each, I will consider the theological focus of the feast day, primarily exploring Marian theology as communicated to congregants in these cantata texts.
Rather than considering the three feasts in biblical order as above, the following discussion is organized according to the feasts' appearances in the liturgical year: Purification, Annunciation, Visitation.
The Feast of the Purification of Mary (Mariae Reinigung)
A study of cantata texts for the Feast of the Purification of Mary clearly demonstrates that this day was Marian in name only. While almost every cantata is labeled with Mary's name, references to Mary herself or to any aspect of Marian theology are almost entirely absent from the cantata texts for the day. The closest other cantatas come to any Marian reference is to mention the offering of a pair of doves in the temple, as Scheibel does earlier in the same recitative.
19 Many cantatas reference
Jesus's presence in the temple, but with no indication of Mary and Joseph bringing him there. Others speak of God coming to his temple, with several quoting the opening verse of the Epistle: "The Lord, whom you seek, will suddenly come to his temple" (Malachi 3:1).
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As with the Gospel for the day, the cantata texts for Purification focus on the words and actions of Simeon rather than on Mary.
21 In contrast to the two direct references to Mary in these 57 cantatas, Simeon is mentioned by name in 25 cantatas. The Bible verses most often quoted are the opening of the Nunc dimittis: "Lord, now you allow your servant to depart in peace, as you have promised, for my eyes have seen your Savior" (Luke 2:29-30).
22 And whether or not Simeon's name or the Nunc dimittis is specifically cited, the primary theme in most of the cantatas is the Christian believer's desire to die in peace and joy in imitation of Simeon. Mary and Marian theology are essentially absent in cantatas for the day.
The lack of attention to Mary in these cantata texts is striking in relation to other Lutheran sources of the seventeenth and early eighteenth centuries. While most of these sources treat the theme of Simeon and of the Christian's death, they do not do so to the exclusion of Mary. For example, the second prayer for Purification in the Leipziger Kirchenstaat presents both Mary and Simeon as examples for the believer, with both given equal attention in the prayer; the theme of the prayer is not death, but Christian obedience in life.
23 Johann Olearius, in his Evangelischer
Glaubens-Sieg, praises Mary for submitting to the law of purification even though neither she nor the baby Jesus required it; he emphasizes the virgin birth and that Jesus was born without sin, stating that Mary fulfilled this law not because it was required for her own purification but as an 39-41. 21 The choice of Gospel text for the day, in fact, contributes to the minimal focus on Mary. By ending in verse 32, the reading does not address the continued Marian focus in Luke's account: "And the child's father and mother were amazed at what was being said about him. Then Simeon blessed them and said to his mother Mary, 'This child is destined for the falling and the rising of many in Israel, and to be a sign that will be opposed so that the inner thoughts of many will be revealed-and a sword will pierce your own soul too'" (Luke 2:33-35). In the Revised Common Lectionary, the Gospel reading continues through Luke 2:40: http://lectionary.library.vanderbilt.edu. 22 See, for example, the recitative "Ihr Leibes-Augen schliesset euch!" in Franck, Evangelisches AndachtsOpffer, 39 .
23 "O Getreuer GOTT, barmherziger lieber Vater, verleihe Gnade, daß ich heute auch mit der Heil. Jungfrauen Maria frölich zum Hause GOttes gehe, und mit dem alten Simeon deinen geliebten Sohn JESUM, meinen einigen HErrn und Heiland, durch wahren Glauben in meine Arm schliesse, und diß Fest Christlich begehe, . . . O GOtt Heiliger Geist, regiere mich durch deine Görttliche Kraft, daß ich mich mit der Mutter GOttes in die Zeit schicken und um Liebe und Friede willen," Leipziger Kirchen-Staat (Leipzig: Friedrich Groschuff, 1710), 184.
example for other women.
24 Johann Benedict Carpzov even more clearly states that the law of purification applied to both the mother and the child, and that neither Mary nor Jesus required such purification.
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A consideration of these sources in relation to cantata texts for Purification demonstrates that as theology became crystallized in cantata texts, one primary theme for the day tended to emerge. While sermons could treat multiple themes, a cantata necessarily had to limit these. For the Feast of Mary's Purification, the primary theme came to be dying in peace and joy in imitation of Simeon.
26 Whereas cantata librettists do not seem to have been intentionally rejecting Mary or
Marian theology in their Purification texts, Mary nonetheless became largely absent from this first feast day in the church year that bore her name.
The Feast of the Annunciation of Mary (Mariae Verkündigung)
By contrast, Mary and Marian theology are much more present in cantata texts for the Feast of Mary's Annunciation. While the cantatas focus on the proclamation of Jesus as the promised Messiah and on the salvation his incarnation accomplishes, a majority of the cantatas for the day specifically address Mary's role in the incarnation. They recognize that while salvation was accomplished through Jesus's incarnation, this incarnation was itself effected through Mary. Moreover, Mary's role in the incarnation is specifically noted as a fulfillment of Old Testament prophecies, particularly those in Genesis 3 and Isaiah 7. While Mary is not the primary focus of cantata texts for Annunciation, she is mentioned often, portrayed positively, and offered as an example for Christians.
As opposed to the very few references to Mary in Purification cantatas, 35 of the 57 cantatas for Annunciation mention her specifically. Mary is referenced by name in 15 of the 57 cantatas, and an additional 20 cantatas refer to her by a common noun such as mother (Mutter), maid (Magd), or virgin (Jungfrau). The Bible verses most often quoted on this day reflect this attention to Mary, as well. The cantatas quote words spoken to Mary by the angel Gabriel from the Gospel for the day; and two cantatas quote Mary's final words to the angel recorded in Luke 1:38: "Behold, I am the Lord's maidservant; let it happen unto me as you have said" (Siehe ich bin des HERRN Magd; mir geschehe, wie du gesagt hast).
24 "Die Jungfrau Maria thut auch also, die wuste wohl, daß sie Jungfrau, und derhalben dem Weiber Gesetz nicht schuldig war, dennoch gehet sie hin, will solcher Freiheit nicht brauchen, weil es andern, so umb solchen Handel nicht wusten, möchte ärgerlich sein, thut was andere Weiber zu thun nach dem Gesetz schuldig waren." Johann Olearius, Evangelischer Glaubens-Sieg der Kinder GOTTES (Leipzig: Georg Heinrich Frommann, 1672), 240-41.
25 Johann Benedict Carpzov, Evangelische Vorbilder-und Frag-Predigten (Leipzig: Thomas Fritschen, 1703), 274-75.
26 The attention to Simeon and to death and dying may have been influenced by Lutheran theologians recognizing a need to treat death and dying in theological and liturgical contexts during and after the ravages of the Thirty Years' War (1618-48). Because of the story of Simeon in the Gospel reading, the Feast of Mary's Purification became a natural day on which to address this theme. It is also noteworthy that the focus on Simeon on this day did not replace an exclusive focus on Mary in earlier Lutheranism. In her discussion of sixteenth-century Lutheran sermons for the Feast of Mary's Purification, Beth Kreitzer writes: "The sermons on these texts address a variety of themes, including anti-Roman polemic, the law and its fulfillment through Christ, purification, the behavior of parturient women and ritual 'churching,' even the art of dying." Kreitzer, Reforming Mary, 66.
Other common Bible verses in Annunciation cantatas focus on God's promise being fulfilled through Mary. The most common verse quoted in the cantatas is from the Epistle for the day, read as a promise of the coming Messiah and of the virgin birth: "Behold, a virgin is pregnant and will bear a son, who will be called Immanuel" (Siehe, eine Jungfrau ist schwanger und wird einen Sohn gebären, den wird sie heißen Immanuel; Isaiah 7:14). Galatians 4:4-5, with its focus on God's fulfilled promise, is also quoted in several cantatas: "But when the fullness of time had come, God sent his Son, born of a woman, born under the law, in order to redeem those who were under the law, so that we might receive adoption as children" (Da aber die Zeit erfüllet ward, sandte Gott seinen Sohn, geboren von einem Weibe und unter das Gesetz getan, auf daß er die, so unter dem Gesetz waren, erlöste, daß wir die Kindschaft empfingen).
Another verse commonly referenced in Annunciation cantatas is Genesis 3:15, quoting from God's words to the serpent after Eve has eaten of the forbidden fruit: "I will put enmity between you and the woman, and between your offspring and hers; he will trample your head, and you will stab his heel" (Und ich will Feindschaft setzen zwischen dir und dem Weibe und zwischen deinem Samen und ihrem Samen. Derselbe soll dir den Kopf zertreten, und du wirst ihn in die Ferse stechen). While the verse itself is quoted in only two of the 57 cantatas, it is frequently referenced, particularly through identifying Jesus as "the woman's offspring" (Weibes-Stamm). Such a reference not only points to Eve and to Jesus fulfilling God's promise, but also highlights Mary's role in the incarnation as the particular woman through whom this promise was fulfilled. Indeed, Mary was often seen in Lutheran theology (and beyond) as a counterpart to Eve: her obedience helped to break the curse caused by Eve's disobedience. Within the context of the Gospel reading focused on Mary's obedience to God's will and of the promised redemption accomplished through Jesus's incarnation, cantatas for the Feast of the Annunciation do not shy away from praising Mary as the vehicle through which the promise was fulfilled. Many cantatas for the day simply proclaim that redemption was accomplished through Jesus's incarnation and include Mary in that account. Erdmann Neumeister states this succinctly: "Mary bore the true God to the world" (Maria hat / Den wahren GOTT zur Welt gebohren). Other cantatas go even further in praising Mary. Franck refers to Mary as "the most beautiful crown of virtue upon the earth" (Schönste Tugend-Cron auf Erden) and "the chosen light of women" (Auserwehltes Weiber-Licht), 30 and a number of cantatas cite the angel's address to
Mary as "blessed" (Gebenedeite), as well as the angel's words "You have found grace with God" (Du hast Gnade bei Gott funden). 
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Theological sources, however, also combated Roman Catholic understandings of Mary, particularly the theological importance assigned in Roman Catholic sources and her consideration as co-redemptrix, as well as the immaculate conception of Mary. 41 For example, the introduction to Erdmann Neumeister's 1716 Annunciation sermon addresses, and rejects, such Roman Catholic Marian theology, and Neumeister does not mention Mary for the remainder of the sermon. 42 Johann Olearius both rejects Roman Catholic understandings of Mary and warns about making a god of her.
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As I have already posited, the translation of theology from a source such as a commentary or sermon to a cantata necessitated a limitation of focus and a condensation of key points. For Purification, this led to the elimination of Marian theology. But for Annunciation, it led to a portrayal of Mary only in a positive light, as opposed to some more hesitant treatments of Mary in other theological sources.
The Feast of the Visitation of Mary (Mariae Heimsuchung)
In many ways, Visitation can be seen as the primary Marian feast day in the Lutheran liturgical year. Mary is the key figure in the Gospel reading, featured in her actions, in the words of Elizabeth, and in her own words in the Magnificat. In cantatas for the Feast of Mary's Visitation, the crystallization of theological ideas resulted in texts that focused almost exclusively on Mary's words in the Magnificat. So in general, the cantatas for the day are less concerned with Mary herself than they are with her words in the Magnificat. However, Mary is still given significant attention in the cantata texts, both explicitly and implicitly.
That Mary's presence in Visitation cantatas is more often implied than it is clearly stated is evidenced by the fact that she is specifically mentioned only half as often as she is in Annunciation cantatas. While Mary is referenced in 35 of the 57 Annunciation cantatas, she is referenced in only 17 Visitation cantatas. Of these 17 references, ten mention Mary by name, while seven refer to her by a common noun such as maid (Magd) or virgin (Jungfrau).
Mary's words, however, are consistently highlighted in cantata texts for the day: 12 of the 56 cantatas quote the Magnificat, while 30 of the 56 paraphrase it in some way. 44 The words of the Magnificat are by far the most quoted Bible verses in cantatas for the day. The opening verses of the Magnificat, "My soul magnifies the Lord, and my spirit rejoices in God, my Savior" (vv. 46b-47), are quoted in nine of the 56 cantatas. And verse 54, "He has remembered his mercy and helped his servant Israel up," is quoted in five cantatas. Also noteworthy are two cantatas that quote the Magnificat in its entirety, alternating biblical quotation with poetic responses. Gottfried Blümeln's 1718 Visitation cantata follows this pattern, with quoted verses from Mary's words recorded in the Gospel of Luke alternating with recitatives that react to, and expand upon, the biblical text. 45 The seventh and eighth movements provide a representative example:
Und seine Barmherzigkeit währet immer für und für, bei denen die ihn fürchten. 
46
And his mercy continues forever and ever for those who fear him.
To the one who comforts himself with the world, Mercy is vain;
The one who still holds onto sins as his delight, And does not repent of such, That one will God certainly not forgive; He helps only the poor, Who have fear for him and his words And take pleasure in his will.
44 And most of the remaining cantata texts-those that do not quote or paraphrase Mary's words in the Magnificat-imitate it instead, offering their own joyous song of praise, often following an opening verse from a psalm of praise.
The study contains 56 cantatas for the Feast of Mary's Visitation rather than the 57 for the other two Marian feast days. Another creative treatment of biblical quotation in Visitation cantatas is the incorporation of lines of biblical text into a poetic movement, as in the following example from Johann Jacob Rambach's 1720 Visitation cantata, which interpolates the opening verses of the Magnificat into the opening stanza of the chorale "Lobet den Herren" (Magnificat text indented in original):
Lobet den HErren, den mächtigen König der Ehren, meine geliebete Seele! das ist mein Begehren.
Meine Seele erhebt den HErren. Kommet zu hauf! Psalter und Harfe, wach auf, Lasset die Musicam hören.
Und mein Geist freuet sich Gottes meines Heilandes.
47
Praise the Lord, the almighty King of Glory, my beloved soul! That is my desire.
My soul exalts the Lord. Come, rise up! Psalter and harp, awake, Let music be heard.
And my spirit rejoices in God my Savior.
But even more common than direct quotation is paraphrase of Mary's words, the creation of new poetic text that reflects, and generally expands upon, the biblical text. In such an approach, librettists tend to remain quite close to the Magnificat text in their paraphrases, re-presenting the biblical text in poetic form with slight elaboration and reflection upon it.
In other cantatas, the librettist treats the Magnificat text more loosely, not seeking to retell the text with some elaboration, but rather using the Gospel as a starting point for more extensive poetic and theological reflection. One such example is Erdmann Neumeister's 1717 Visitation cantata. The opening two movements reflect Mary's attitude of praise to God, but with minimal reference to the Magnificat itself. 
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The one who carries Jesus in the heart Constantly walks uphill, And his path Leads him on to the dwellings of the pious, Where God's spirit moves his heart, And Jesus himself is in the midst, There the mouth rejoices, There the heart moves in leaps, The soul exalts the Lord The spirit wishes to rejoice in his Savior. 
Mary and Elizabeth
Are worthy examples to us, Just as in song, so also in prayer, . . . To direct our hearts to the Most High.
53
The treatment of Marian theology in Visitation cantata texts closely reflects trends in published sermons and commentaries for Visitation. The two primary themes in such sources are the words of Mary in the Magnificat and the presentation of Mary as example for the Christian believer, with the most attention focused on the Magnificat. The following prayer, for example, reflects characteristics presented in much longer form in sermons for the day: first, it quotes, and responds directly to, the words of the Magnificat; second, its structure follows that of the Magnificat; and third, it presents Mary as example for the Christian believer. The prayer begins:
joyful Magnificat to honor you, and say: My soul magnifies the Lord, and my spirit rejoices in God, my Savior.
The main difference between theological sources and cantata texts for Visitation is in the degree of attention given to the themes of the Magnificat and Mary as example. While cantata texts focus on the Magnificat with some reference to Mary as example, published sermons and commentaries for Visitation devote considerable attention to both themes. 55 Johann Benedict
Carpzov's 1683 sermon for the Feast of Mary's Visitation provides a clear example of perspectives on Mary, the Magnificat, and the feast day that appear in many of the Lutheran theological sources at the time. Carpzov begins by identifying Visitation as "a genuine women's feast day" (ein rechtes weiber-fest), noting that this feast day-in contrast to Purification and Annunciation-focuses solely on the actions and words of two women, Mary and Elizabeth.
56
And one of his key questions in the sermon is whether the Magnificat should be sung in the Lutheran Church, a question he answers strongly in the affirmative. 57 Carpzov notes that Mary was filled with the Holy Spirit when she spoke these words, going on to state:
Wie Maria mit diesem Magnificat den HErrn ihren GOTT gelobet, und sich in ihrem JEsu erfreuet hat, also kan auch hiermit ein jedes Christlich-gesinnetes herz den Allerhöchsten preisen, so wohl insgemein vor all das gute, das er ihm und andern Christen an leib und seele bewiesen, als insonderheit vor die gnaden-volle sendung des versprochenen Erlösers, und die seelige menschwerdung JEsu Christi.
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As Mary with this Magnificat praised the Lord her God, and rejoiced in her Jesus, thus also can each Christianly-oriented heart praise the Most High in this way, even so in general for all the good that he bestows upon him and other Christians, body and soul, as in particular for the grace-filled sending of the promised redeemer, and the blessed incarnation of Jesus Christ.
In his 1716 Visitation sermon, Neumeister identifies the key theological theme of the feast day as "a spiritual example for women" (Einen Geistlichen Frauenzimmer-Spiegel).
62
Despite the dual focus in theological sources on the Magnificat and Mary as example, the Feast of Mary's Visitation continued to be primarily focused on Mary's words in the Magnificat. In addition to the focus on the Magnificat in theological sources such as published sermons and commentaries for the Feast of Mary's Visitation, the Magnificat was also regularly present throughout the Lutheran church year. The Magnificat would, in fact, have been well known to regular congregants, as the text was sung in either Latin or German in every Vespers service. In Leipzig, for example, Vespers services were held about 100 days each year, with the Magnificat most often sung by the congregation in German in a simple harmonized psalm tone version; about 16 times a year, it was performed in a concerted Latin setting. 63 The cantatas for the Feast of Mary's Visitation, performed immediately after the chanting of the Gospel text that framed the Magnificat within the larger account of Mary in Luke 1, reminded congregants that these words were those of Mary from Luke's Gospel, while also providing additional ways to think about this familiar Marian text.
As I have sought to demonstrate through the discussion of the cantata texts for the three Marian feast days in the eighteenth-century Lutheran Church, significant Marian theology was communicated to congregants through church cantatas, especially those for Annunciation and Visitation. Far from downplaying or denigrating Mary, cantata librettists often highlighted and even praised Mary on these two feast days. And the Feast of the Visitation in particular provided a valuable context for congregants to think about Mary's song, the Magnificat, which was sung in Vespers services throughout the year. In closing, I'd like to broaden the question "How might Marian theology have been heard by Lutheran congregants through church music of the early eighteenth century?" to "How is theology presented differently in a cantata than in theological sources such as published sermons and commentaries?" First, the theology communicated in a cantata was necessarily crystallized and partial. Working within a much smaller format than a published sermon or commentary forced poets to focus on a primary theme and make no attempt to offer comprehensive theological understandings. Such crystallization of theological themes likewise related to a shift in audience, as the cantata was aimed primarily at lay congregants, not only at pastors or theologians.
In addition, the cantata was a genre well suited for congregants to understand and absorb the theological messages, as the theology was not only crystallized, but also personalized. Whereas sermons tended to address congregants in the second person and speak of God in the third person, cantata texts were generally presented from the perspective of the congregant (the Christian believer). In the cantata, the Christian believer often speaks in the first person ("ich," "I"), addressing God directly in second person ("du," "you"), thus personalizing the exchange.
The cantata's mode of communication itself also reinforced theological themes. If congregants had purchased a libretto from which to read along during the cantata's performance, their experience of the text would be both written and aural. Additionally, if congregants had purchased the cantata libretti, these volumes themselves may have served as a kind of devotional literature, something that might have been read at home either before or after a church service. 64 Finally, the cantata communicated not through rhetorical argument, but rather through the aesthetics of poetry and music. The very beauty of the language and of the music added an aesthetic dimension to which I assume many congregants responded positively. The surviving musical settings we have for these texts-by composers including Johann Sebastian Bach, Christoph Graupner, Gottfried Heinrich Stölzel, and Georg Philipp Telemann-attest the rich musical tradition of cantata composition in early eighteenth-century Germany. These settings emphasize that Marian theology on the feasts of Purification, Annunciation, and Visitation was communicated through both poetic and musical beauty.
